the insufficient scholarly attention given to the range of connections between Augustine's spiritual autobiography and his former professional discipline. In this essay, I want to offer a sympathetic reading of the rhetoric(s) of Augustine's Confessions. 
I. The Rhetoric Augustine Learned and Taught
As a boy, Augustine partook of a "common system of education through rhetoric." 4 The Imperial rhetoric schools of the fourth century were, in his own words, places "where men are made masters of words," and "learn the art of persuasion." 5 charles Sears Baldwin, Medieval Rhetoric and Poetic (to 1400) (Gloucester, MA: Peter Smith, 1959), VIII. 5 Confessions 1.16.26 (hinc verba discuntur, hinc adquiritur eloquentia, rebus persuadendis sententiisque explicandis maxime necessaria). 4 on that theme." 14 We know that Augustine participated in these "imaginary contests of the schoolroom" 15 because he recalls he had some success in the 'tournaments" 16 in which he competed. On one such occasion, "the contest was to be won by the boy who found the best words to suit the meaning and best expressed feelings of sorrow and anger appropriate to the majesty of the character he impersonated." 7 By his speaking, he "won praise from the people whose favour I sought," 18 and "for this reason I was called a promising boy." 19 These competitive declamations remained a part of Augustine's training everywhere he studied. He writes of his days amidst the "hissing cauldron of lust" 2°at Carthage where he sought to put "an edge on my tongue," 21 and "hunt for worthless popular distinctions, the applause of an audience, prizes for poetry, or quickly fading wreaths won in competition." 22
Augustine is describing a rhetorical education typical of the Second Sophistic.
During this period (50 to 400 A.D.) the full system of classical rhetorical theory was reduced in practice to an emphasis on style and delivery. It was a "period of oratorical excess" 23 in which rhetoric became largely "an art of display" and an "oratory of 14 Lettres," 1939), 2. 16 Confessions 1.19.30 (et huius harenae palaestra erat illa). 17 Confessions 1,17.27 (et ille dicebatlaudabiius in quo pro dignitate adumbratae personae irae ac doloris similior affectus eminebat, verbis sententias congruenter vestientibus). 18 Confessions 1.19.30 (in quibus laudabar ab eis quibus placere tunc mThi erat honeste vivere).
Confessions 1.16.26 (et ob hoc bonae speipuerappellabar). 20 Confessions 111.4.1 (veni Carthaginem, et circumstrepebat me undique sartago flagitiosorum amorum). 21 Confessions 111.4.7 (ad acuendam linguam). 22 Confessions IV.1 .1 (hac popularis gloriae sectantes inanitatem, usque ad theatricos plausus et contentiosa carmina et agonem coronarum faenearum et spectaculorum nugas et intemperantiam libidinum). 23 Murphy, "End of the Ancient World," 177. themes." 24 The rhetorical environment of Augustine's boyhood was one "characterized by an exaggerated interest in oratorical declamation" and the "elaborate development of epideictic or demonstrative oratory." 25 In retrospect, Augustine considered the environment of competitive rhetoric cultivated by his teachers to be "the threshold" on which he "stood in peril as a boy." 26 He viewed these declamations and contests as "all so much smoke without fire." 27 They tempted young scholars with fleeting concerns, worldly rewards, and meaningless victories. The tournaments were a show for the student "who longs for fame as a fine speaker," 28 and who will revel "in the applause they earned for the fine flow of well-ordered and nicely balanced phrases." 29 This corrupt motivation for rhetorical success was compounded by what Augustine considered to be the immoral content of the material he was compelled to learn. The "whirlpool of debasement" 3°was the pagan religious culture that grounded his studies. These "fruitless pastimes" 31 that he pursued were the "hellish torrent" 32 of immorality into which he and his classmates were pitched. "The words are certainly not learnt any the more easily by reason of the filthy moral," he writes, "but filth is committed with greater confidence as a result of learning the words." 33 He confesses that he took "sinful pleasure" 34 in this "wine of error," 35 but, thinking back, he saw that his moral and 24 Baldwin, 6, 10. 25 Murphy, Rhetoric in the Middle Ages, 35-37. But, see also Conley (59) for a different view. 26 religious development would have been better served had he been put to the task of "studying something that matters." 36
At the same time, Augustine does not condemn the discipline of rhetoric itself, but rather a corrupted and truncated residue of it. It is not classical rhetoric but this sophistic "cult of mere expression" and "absurd showmanship" 37 that Augustine condemns, and which he mainly associates with infamy and with "man's insatiable desire" for wealth. 38 And, implicitly at least, Augustine hints at the redemption of rhetoric. Through his rhetorical training he "was acquiring a command of words," 39 and although he admits he "did not care for lessons and disliked being forced to study," he acknowledges that "I was compelled to learn and good came to me as a result." 4°"
These elementary lessons were more valuable than those which followed," he wrote, "because the subjects were practical." 41 "I can speak and write," he tells God "and I want these things to be used to serve you." 42
When he left school at age twenty-one he returned home to teach rhetoric in his native town of Thagaste. "I was a teacher of the art of public speaking," he explains, "I sold to others the means of coming off better in the debate." 43 In the Confessions he condemns his own teaching of rhetoric in much the same language as that he used to censure the instruction he had received. Indeed, throughout the retrospective account It is possible, of course, that Augustine had no theoretical training at all. As Michael Leff explains, during Augustine's era, "the end of rhetorical education was not theoretical knowledge but the acquisition of a personal power. Rhetoric was studied less for its own sake than as an instrument for developing a flexible verbal competence within the student." 46 But, if Augustine did learn or teach more than the purely practical elements of rhetoric, we can be reasonably certain that his theoretical training was Ciceronian, for it is not only the case that Augustine was educated, and undertook his teaching duties against the background of a rhetorical culture that "was thoroughly Ciceronian," 47 there is also significant scholarly consensus about the theoretical works that would have dominated the rhetorical curriculum of Augustine's time and the study of rhetoric throughout the Middle Ages. In addition to the many books "that represented by Cicero became less and less comfortable in the exercise of the second major type of speaking, the forensic oration." 54 In Augustine's case, however, we can be reasonably certain that behind the contests of declamation, and the schoolroom emphasis on style, delivery, and performance, there remained a more substantial rhetoric rooted in the Ciceronian tradition. Indeed, it is this very tradition of Roman rhetorical theory that we find Augustine readily enlisting to compose one of the most compelling scenes in the Confessions. As Augustine investigates his own motives for stealing pears he turns to the method of classical forensic invention outlined by Cicero, and by the anonymous author of the Rhetorica Ad Horennium. As Augustine undertakes what he calls an "inquiry to discover why a crime has been committed" 55 his text reveals the marks of this elementary rhetorical system. He wants to ask what his motive was, and wants to explore the "frame of mind" 56 that led him to "do wrong for no purpose." 57 As he conducts his investigation he employs the process of Roman forensic invention, and in particular seems to be drawing on the Rhetorica Ad Herennium. 58
It is important to note that although Augustine investigates his former crime, he does not do so to defend his action, but to render that action understandable. In fact, while his forensic reflection is technically neither accusation nor defense, it is instructive Murphy, "End of the Ancient World," 177-78. Confessions 11.5.11 (cum itaque de facinore quaeritur qua causa factum sit). 56 Confessions 11.9.17 (quid erat ille affectus animi? certe enim plane turpis erat nimis).
Confessions 11.4.9 (ut essem gratis malus et malitiae meae causa nulla esset nisi malitia). 58 This work was commonly attributed to Cicero. The two Roman texts present a very similar system of invention, crafted in similar language, and either could serve to explain Augustine's inquiry. God that "theft is punished by your law, the law that is written in men's hearts and cannot be erased however sinful they are." 63
We would expect a forensic accusation to follow with a narration or "statement of the facts" which should have "brevity, clarity, and plausibility." 64 After his brief reflection on his sinfulness, Augustine tells his readers the story of the pear theft. The text at this point clearly shifts to a narrative style as he recalls that "Late one night a band ruffians,
[Cicero] Ad C. Herennium De Ratione Dicendi (Rhetorica Ad Herennium), trans. Harry Caplan (Cambridge: Harvard University Press, 1981), I.iv.6 (Id ita sumitur, ut attentos, utdociles, utbenivolos auditores habere possimus). 60 Rhetorica Ad Herennium I.iii.5 (honestum causae genus putatur, cum aut Id defendimus, quod ab omnibus defendendum videtur, aut obpugnabimus, quod ab omnibus videtur obpugnari debere). 61 Confessions 11.4.9 (nulla compulsus egestate nisipenuria et fastidio iustitiae etsagina iniquitatis). 62 Rhetorica Ad Herennium I.iv.6 (sin principio uti nolemus, ab lege, ab scriptura, aut ab aliquo nostrae causae adiumento principium capere oportebit). 63 Confessions 11.4.9 (furtum cede punit lex tua, domlne, et lex scripta in cordibus hominum, quam ne ipsa quidem delet iniquitas).
Rhetorica Ad Herennium l.viii.14 (ties res convenit habere narrationem, ut brevis, ut dilucida, ut yen s/mills sit). . 66 Rhetorica Ad Herennium l.ix.14 (et si non ab ultimo initlo repetere volemus). 67 Rhetorica Ad Herennium l.ix.14 (et si non ad extremum, sed usque eo, quo opus erit, persequemur). 68 Rhetorica Ad Herennium l.x.17 (causarum divisio). 69 Rhetorica Ad Herennium l.x.17 (quid in controversiis relictum sit). 70 Rhetorica Ad Herennium I.x.18 (constitutio est prima deprecatio defensoris cum accusatoris insimulatione coniuncta). 71 Confessions 11.4.9 (et ego furtum facere volui et fec,). 72 The third type of issue is elsewhere commonly called "qualitative" -that is, it inquires into the quality or nature of the act to see whether it can in some fashion be justified or excused. Here, I follow the vocabulary used by the author of Rhetorica ad Herennium. But, see also Cicero, De Inventione I.xi.12-14. Rhetorica Ad Herennium I.xiv.24 (luridicialis constitutio est, cum factum convenit, sed lure an iniuria factum sit, quaeritur). " Confessions 11.4.9 (quid ego miser in te amavi, o furtum meum, o facinus ilud meum nocturnum).
committed wrong, but the wrong itself." 75 However, only by identifying the issue as a juridical one, and in particular a juridical issue of the assumptive variety, can he move into the territory of surveying the motives for doing wrong.
The author of Rhetorica ad Herennium tells us that "the issue is Assumptive when the defence, in itself insufficient, is established by drawing on extraneous matter." 76 In other words, in this act of self-accusation Augustine seeks to know whether there was any excuse at all for his conduct, or whether it was merely that his "soul was vicious," 77 and his act an "abomination." 78 It is also the case that the assumptive issue allows for an "acknowledgment of the charge," (concesslo) in which the defendant can "plea for mercy" (deprecatio). In such a case, "the defendant confesses the crime and premeditation, yet begs for compassion." 79 In the Roman republic such a strategy was "rarely practicable," but for Augustine as a repentant sinner it is the only available course of action.
But the questions remain. "Immediately upon finding the Type of Issue, then, we must seek the Justifying Motive," writes the author of Rhetorica Ad Herennium. 8°So, Augustine asks, "What conclusions am I trying to reach from these questions and this discussion?" 81 "How can I explain my mood?" 82 "Can anyone unravel this twisted tangle Confessions 11.4.9 (foeda erat, et amavi earn. arnavi perire, amavi defectum meum, non illud ad quod deficiebarn, sed defecturn rneum ipsum amavi). 76 Rhetorica Ad Herenniurn I .xiv.24 (adsurnptiva pars est, cum per se defensio in firma est, adsumpta extraria re conprobatur)
Confessions 11.4.9 (turpis anima). Confessions 11.6.14 (o putredo).
Rhetorica Ad Herennium I .xiv.24 (deprecatlo est, cum et peccasse se et consulto fecisse con fitetur, et tamen postulat, ut sul misereantur). 80 Rhetorica Ad Herennium I.xvi.26 (constitutione igitur reperta statirn quaerenda ratio est). 81 Confessions 11.8.16 (quid est? quod mihi venitin mentem quaerere et discutere et considerare). 82 Confessions 11.9.17 (quid erat he affectus anirni.
of knots?" 83 Augustine proceeds with a forensic analysis of the crime, probing the possible motives, justifications, or excuses that could be offered to explain or defend his action. In seeking a motive the classical rhetorician would ask: "Did he seek some benefit from the crime -honour, money, or power? Did he wish to satisfy some passion -love or a like overpowering desire? Or did he seek to avoid some disadvantageenmities, ill repute, pain, or punishment?" 84
Augustine notes that "normally no one is satisfied until it has been shown that the motive might have been either the desire of gaining, or the fear of losing one of those good things which I said were of the lowest order." 85 But, he is left to ask "what pleasure I had in that theft?" 86 Did he gain "esteem" or seek "revenge?" Would he obtain "honour, power, and wealth" as Catiline had done? Did he do the crime out of "fear" or "anger," or "ignorance"? Did it result from "pernicious habit?" 'What was it," he asks,
"that pleased me in that act of theft?" 87 The best he can do in considering his "feelings at the time" is to attribute the crime to peer pressure. "I would not have done it on my own," he confesses. 88 "For the sake of a laugh, a little sport," he concludes, "I was glad to do harm and anxious to damage another; and that without thought of profit for myself or retaliation for injuries received." 89 83 Confessions 11.10.18 (quis exaperit istam tortuosissimam et implicatissimam nodositatem). 84 Rhetorica Ad Herennium 11.11.3 (cum quaeritur, num quod commodum maleficio appetierit, num honorem, num pecuniam, num dominationem; num aliquam cupiditatem aut amoris aut eiusmodi libidinis voluerit explere, aut num quod incommodum vitarit: inimicitias, infamiam, dolorem, supplicium). 85 Confessions 11.5.11 (credi non solet, nisi cum appetitus adipiscendi aliculus illorum bonorum quae infima diximus esse potuisse apparuerit aut metus amittendi). 86 Confessions 11.6.12 (quaero quid me in furto delectaverit). 87 Confessions 11.6.14 (quid ergo in illo furto ego dllexi This analysis of the pear-stealing episode suggests that Augustine had come to know the system of Roman forensic invention instinctively, and so may have relied upon
De Inventione or Rhetorica ad Herennium in teaching rhetoric to his students. Yet is seems to have been his teaching of Ciceronian rhetoric that led him to recognize (at least in retrospect) the moral dilemma associated with classical forensic discourse. He taught his students the "tricks of pleading," but he "had no evil intent" 93 and "never meant them to be used to get the innocent condemned but, if the occasion arose, to save the lives of the guilty." 94 To save a life is certainly a good, but to do so by means of what Augustine called "schemes of duplicity" could not be approved. He could only reassure himself with the reminder that "I did my best to teach them honestly." 95°R hetorica Ad Herennium II.xvii.25 (Deprecatione utemur, cum fatebimur nos peccasse neque Id inprudentes, aut fortuito aut necessario fecisse dicemus: et tamen ignosci nobis postulabimus). 91 Confessions 11.7.15 (misericordia tua, qua donas peccata conversis ad te). 92 Confessions 11.7.15 (gratiae tuae deputo et misericordiae tuae quod peccata mea tan quam glaciem solvisti).
Confessions IV. The rather severe censure of his own teaching leads us to conclude that it, too, was largely sophistic in orientation, even if he did use some of the theoretical material from the Roman rhetoricians. "I sold the services of my tongue," he confesses, and he led his students to learn "lies and the insane warfare of the courts." 96 He always wanted "to have honest students, insofar as honesty has any meaning nowadays," 97 but there is little doubt that, in retrospect, he considered such rhetoric lessons as contributing to the corruption of his students and himself. It is with a palpable sense of regret, for example, that he recalls the occasion when he was "preparing a speech in praise of the emperor,"
and shamelessly composed "a great many lies which would certainly be applauded by an audience who knew well enough how far from the truth they were." 98 Augustine invokes the same criterion in assessing the public speaking of two prominent citizens he discusses in the Confessions. We see this sharper ethical criticism in his retrospective judgment of Faustus and Ambrose. Hearing the Manichean bishop Faustus, Augustine recalled that "many people were trapped by his charming manner of speech," but that Augustine "was beginning to distinguish between mere eloquence and the real truth, which I was so eager to learn." 99 As he considers the matter further, Augustine offers us an extended reflection on his critical principles.
Some people had thought Faustus wise "simply because they were charmed by his manner of speech." 10°But he concludes that style and eloquence alone are no 96 Confessions IX.2.2 (sed leniter subtrahere ministerium linguae meae nundinis loquacitatis . . . sed insanias mendaces et bella forensia). ' Confessions V.2.2 (malebam tamen, domine, tu scis, bonos habere discipulos, sicut appellantur boni). 98 Confessions VI.6.9 (cum pararem recitare imperatori laudes, quibus plura mentirer et mentienti faveretur ab scientibus). 108 Murphy, "End of the Ancient World," 183. 109 Murphy, Rhetoric in the Middle Ages, 58. See also Marrou, esp. 505-540. 110 Baldwin, 72.
Baldwin, 51. 112 Conley, 76. Kennedy calls the work a combination of "hermeneutics and homiletics" and also a presentation on "the arts of exegesis and of preaching," (Classical Rhetoric, 158.) manuscript aside for nearly thirty years, composing the fourth and final book in 427, only three years before he died. It is the fourth book, dedicated to preaching, that is widely understood as "St. Augustine's formal presentation of his rhetorical doctrine." 113 And, as might be expected, most of the scholarship on Augustine's rhetoric is devoted to analysis and discussion of this portion of the De Doctrina Christiana.
Broadly speaking, that scholarship aims at investigating three major issues.
First, rhetorical theorists and historians have been interested in exploring how
Augustine framed "a theoretical warrant for the transformation of pagan literacy to Christian literacy." 114 In this sense, rhetoricians read the De Doctrina Christiana as "a plea for the use of eloquentia in Christian oratory,'1' 5 and these scholars aim to assess Augustine's role in the "Christianization" of rhetoric. Contrary to the impression given in the Confessions, the De Doctrina Christiana reveals clearly that Augustine thought "the art of eloquence should be put into active service, and not rejected out of hand because it is tainted with paganism." 1 " 6 As George Kennedy has pointed out, Augustine's position is that "neither eloquence nor skill at disputation is unchristian." In fact, "not only may a Christian use dialectic and rhetoric, but a Christian bishop must do so.h17
The second concern of rhetoric scholars has to do with tracing Augustine's influence on the rhetoric of the Middle Ages. According to those scholars who have studied the matter, the De Doctrina Christiana "had significant influence on Carolingian 113 Riley, 374 114 Johnson 222. 115 Murphy, Rhetoric of the Middle Ages, 58. 116 Murphy, "Christianization of Rhetoric," 408. See also Cipriani. convey its message through preaching and education," 124 others have not let the close affinity with Cicero obscure the significant innovations in rhetorical theory advanced by Augustine. Fortin maintains that "Augustine has in fact profoundly modified the Ciceronian doctrine," 125 and Leff has argued that the key difference can be seen in Augustine's concern for his audience. In contrast to Cicero, "to Augustine, the orator's purpose had to be referred 'not to the temporal welfare of man, but to his eternal welfare'." 126 In a similar fashion, Murphy remarks that Augustine's rhetoric "posits the innate humanity of both speaker and audience member," and Christian love obligates the orator "to assist his neighbor in learning about the universe and God." 127 Thus, "the major discovery shaping Augustine's thought," according to Scanlon, "is caritas. Moreover, Augustine writes, the purpose or end of preaching should be the salvation of those to whom we speak. "Every man," he writes, "should be loved for the sake of God." 140 And so, when we teach, "we should desire that all enjoy God with us and that all the assistance we give them or get from them should be directed toward that end." 141 When Christian orators direct their rhetoric charitably toward the salvation of others their discursive efforts must always be given freely. Augustine sees rhetoric as a gift, a talent received from God which is used in his service to bring others to the truth. God has "given to each gifts proper to the building of His Church," 142 and such gifts do "not decrease on being given away." 143 Those "benevolently using that which they have received" 144 will receive from God "a wonderful abundance" 145 of ideas.
In short, that rhetoric is worthy of a Christian which is founded on truth, which builds up charity, and which moves us toward eternal life. As Scanlon explains, "The old ideal of rhetoric-verbal mastery of the audience by the orator-is radically changed. The Christian orator is an orans, one who prays with others in a community of A. To whom was this work addressed?
Did Augustine have a particular audience in mind? To whom were his words addressed, when he wrote of "the many who will read" his Confessions?' 62 James Seibach suggests that Augustine's audiences "are quite varied," and include, among others, "Manichees, skeptics and also Christians," as well as "God Himself," 163 while 166 Confessions IV.1 .1 (inrideant me arrogantes et nondum salubriterprostrati et elisi a te, deus meus). 167 Confessions X.4.5 (sed fraternus ille, qui cum approbat me, gaudet de me, cum autem improbat me, contristatur pro me, quia sive approbet sive improbet me, diigit me. indicabo me talibus). 168 Confessions X.4.6 (et mecum peregrinorum, praecedentium et consequentium et comitum vitae meae).
doomed to die." 169 We are encouraged then to think that for all these readers, and for us, Augustine has the same pastoral concern he directed to the Christians of his diocese during his lifetime.
In 
171
In its own time, Augustine's Confessions represented a cultural shift, from pagan sensibilities to a Christian commitment. It is a challenge that is both narrated in the text, and embodied in the theology and rhetoric of Augustine's writing. One could not be among Augustine's "true brothers" unless one also accomplished that same cultural migration. In this way, the Confessions assembled and composed, rather than merely 169 Confessions X.4.6 (credentium filiorum hominum, sociorum gaudii mel et consortium mortalitatis meae Augustine's writing to fully resonate in their lives. As it did in its own day, then, the Confessions proposes for us an alternative sensibility to the prevailing worldly culture.
Still, when we understand that nothing in the Confessions is so uniquely personal, or so doctrinally archaic as to be irrelevant to us, we can see that the audience for the Confessions is continually coming into being.
Understanding the Confessions as a pastoral work addressed to all Christians, even to those who, in Augustine's imagination, "are still to come," reminds us that the text is alive, that it continually summons a new audience into the sphere of its influence.
In this way, the text is remarkable as an example of rhetoric that refash ions its ideal audience among the Christian believers and theological searchers of each generation.
Augustine speaks to "every man whose soul is tethered by the love of things that cannot 
